social and spatial mobility and the disruption of kin networks that marked the beginnings of the industrial age ii .
For these writers, romantic love is essentially a kind of culturally constructed eroticism remarkable for its idealization and etherialization of the desired other. As Giddens writes:
'Romantic love made of amour passion a specific cluster of beliefs and ideals geared to transcendence ' (1992: 45) ; while Stone, in blunt fashion, defines falling in love quite simply as 'an urgent desire for sexual intercourse with a particular individual ' (1988: 16) .
Most authors agree that it is precisely the erotic aspect of romantic love that gradually takes center stage in modern intimate relations, overwhelming elements of idealization, which are taken to be sublimations of the sexual drive behind the romantic impulse. This is because eroticism is, in Weber's words, 'the most irrational and thereby real kernel of life, as compared with the mechanisms of rationalization ' (1946: 345) .
As Bertilsson notes, the supposed shift toward heightened sensuality in personal relationships was greeted with trepidation by functional theorists, who feared the unleashing of the erotic would undermine social bonds; Weber too worried about the brutality of purely sexual relations. Others have been more sanguine about the demise of sexual inhibition, following Marcuse, who hoped the liberation of eroticism would energize social emancipation. Similarly, but in a less apocalyptic vein, Giddens looks forward to the replacement of romantic fantasy by freely and frankly negotiated 'pure relationships' based on the utilitarian exchange of 'reciprocal sexual pleasure' and terminated at will when the relationship ceases to offer sufficient erotic satisfaction to either partner (1992: 62).
The supposed sexual nature of romance has provided the basis for the most radical challenge to modern social theory about romantic love, which has been offered not by sociologists but by sociobiologists. Taking their cue from contemporary evolutionary theory on inclusive fitness, they have argued that romantic attraction to an idealized other is a mechanism genetically encoded in human beings as a consequence of the inexorable efforts of nature to optimize reproduction and the nurturing of offspring iii . From this point of view, romantic attraction is an adaption serving to negate the human male's innate predisposition to maximize his genetic potential by engaging in sexual promiscuity. Instead, romantic idealization keeps him tied to his beloved, where his labor and protection are required for the necessary task of childraising. Unlike the social scientists, sociobiologists understand romantic attraction as a universal phenomenon, though most would admit that cultural and historical factors may intensify or lessen the idealizing impulse.
Neither sociologists nor sociobiologists make significant recourse to ethnographic case studies or cross-cultural material that could help to validate or refute their basic assumptions.
Instead, Western history is invoked to verify the uniqueness and modernity of romantic love, or else reference is made to the sex lives of simians. Unfortunately, the absence of cross-cultural material is not simply due to the researcher's unwillingness to make use of ethnography (though that may indeed be the case).
It is also a result of the general disinterest of anthropologists in the topic. Indeed, most ethnographers have tended to agree with the famous anthropologist Ralph Linton, who wrote the following lines in his influential early textbook:
The hero of the modern American movie is always a romantic lover, just as the hero of an old Arab epic is always an epileptic. A cynic may suspect that in any ordinary population the percentage of individuals with capacity for romantic love of the Hollywood type was about as large as that of persons able to throw genuine epileptic fits. However, given a little social encouragement, either one can be adequately imitated without the performer admitting even to himself that the performance is not genuine " (1936:175) .
In Linton's version, romantic love is nothing but a selfdelusion, derived from the arts, that allows lovers to persuade themselves that their sexual desires are actually ethereal and transcendent iv . It has no cross-cultural analogues, and, in fact, does not actually exist even in the West except in fantasy emulation of novels and movies. ' (1959:10) .
The Nature of Romance
Is this really the case, or does anything analogous to romantic love exist in societies that are non-Western, and even 'primitive'? Is romantic love, in fact, universal, as the sociobiologists claim? In the following pages, I want to argue for the first proposition, against the second. But to begin to make this case we first need to distinguish sexual attraction, which is more or less omnipresent (though sexual desire too is more culturally constructed than is generally admitted), from romantic love, which is, as Giddens writes, 'much more culturally specific ' (1992:38) .
A basic error of the sociobiologists has been to assume that a strong sexual desire and romantic love are essentially the same thing: love is simply a genetic mechanism for directing sexuality toward one particular other individual in order to maximize the production and nurturing of children. However, in As Francesco Alberoni puts it, when we fall in love 'the possible opens before us and the pure object of eros appears, the unambivalent object, in which duty and pleasure coincide, in which all alienation is extinguished. ' (1983: 23) .
It is crucial to note that this adulation is offered in spite of the beloved's actual characteristics; in other words, falling in love is an act of imagination in which the other is invested with absolute value; the beloved can even be loved for their very faults. Singer calls this idealistic form of love the 'bestowal tradition' to stress the lover's creativity in manufacturing the perfection of the beloved x .
From within this framework, any overt or covert calculated appraisal of the other as a good provider, a useful ally, a potential mate, a vehicle for sexual enjoyment, or even as an avenue to God, is felt to be a sin against the very nature of romantic love, which is defined and experienced as spontaneous, total and boundless in its devotion to the actual person of the other -to love 'for a reason' is not to love at all xi . We love because we love, and not because of anything that the beloved other has to offer us beyond themselves xii .
In It is this secularized form of romantic love that has been portrayed in songs, poems, novels and films as an ultimate value in itself: compelling, overwhelming, ecstatic, uniquely blissful -indeed, the most powerful emotional event of one's life. This is the love in which, as the young Hegel writes, 'consciousness of a separate self disappears, and all distinction between the lovers is annulled ' (1948: 307) ; it is the love apostrophized by the philosopher Roberto Unger as 'the most influential mode of moral vision in our culture ' (1984: 29) . It is the love which Romance also does not require a cultivated leisure class, and it was not necessarily associated with erotic relationships -as we discover in the literary tradition that inspired the troubadours, that is, the poetry of the Middle East, which always stresses the sexual purity of the lovers. According to Ibn al-Jawzi (d. 1200), who was the most prolific Medieval writer on romantic love, the convention of chastity derived from the early Bedouin, who 'loved passionately but spurned physical union, believing that it destroys love. As for the pleasure resulting from union, it is the affair of animals, not of man'.
His portrait is validated by the philologist al- Asmai (d. 828) who did research among the remote tribes. He writes: 'I said to a Bedouin woman: "What do you consider love to be among you?" "Hugging, embracing, winks, and conversation," she replied.
Then she asked: "How is it among you, city-dweller?" "He sits amidst her four limbs and presses her to the limit," I answered.
"Nephew," she cried, "this is no lover, but a man after a child!" ' (quoted in Bell 1979: 33-4, 134) .
Massignon tells us that the high evaluation of chaste love (hubb udhri) may be traced to the seventh century Bedouin Yemeni tribe of the Banu Udhra, who believed that 'to die of love is a sweet and noble death'. According to Massignon, udhritic love was linked to a deep notion of the 'election to a religious and sacrificial life by the unexpected appearance of a `kindred soul' ' (1982: 348, 349) . The transcendent other who inspired this elevated state was believed above all to be a spirit embodied in a human being, and the relationship was not to be soiled by physical contact. Instead, the beloved was regarded as pure and was internalized through avid contemplation, so that eventually the two became one xvi . Marris. She has the right to eat crap -that's all ' (1966: 59) .
In this context, romantic involvement, with all its risk, is the only human relationship in the whole of Marri culture felt to be of value in and for itself, and not simply as a means to the instrumental ends of personal power and prestige. It is understood by the Marri Baluch to be opposed to marriage in every way.
Marriage is a public and sanctioned relationship between superior men and inferior women, often within the camp and the lineage, and always among allies; it is preeminently politically motivated, and it is expected to be cold and hostile at best. Romance on the contrary is secretive, private, and conducted with strangers who are actually potential enemies.
Its only possible political consequences are disastrous enmity and feud. Romantic love has the potential for dividing groups while it unites the lovers, while marriage aims to solidify groups, while permitting no attraction within the asymmetrical couple. In marriage, the woman is inferior and despised, while in romance she is honored and revered.
Like the ancient Bedouin, the Marri also claim that a true romantic relationship, in contrast to marriage, is not sexual.
Theoretically, at least, the male lover worships his beloved as a pure being and is worshipped in return; forgoing the connotations of female inferiority and degradation that the 
Romance in Fluid Societies
However, all instances of romantic love in the non-Western There were also few, if any, primordial groups or ties among the Ojibway providing a sense of solidarity and identity. There were no ascribed positions of authority, no stable structures of hierarchy. Even the social roles of men and women were not highly articulated, and each could do the work of the other.
Clans, though perhaps cohesive in the past, had long since ceased to have any importance, and the only significant kinship structure was a vague division between parallel cousins and marriageable cross cousins. Easy divorce made the family itself insecure.
Nor did residence provide coherence, since families lived in isolation during the harsh winters, and shifted residence regularly in the summer. Constant mobility was partly an effort to find better hunting grounds, but also partly a result of a pervasive distrust of those nearby, combined with a readiness to take insult at minor slights, and a deep fear of treachery from neighbors. This fear was not unrealistic, as Hallowell notes, quoting an Ojibway: 'When I meet (my enemy) face to face I will give no evidence of my hostility by gesture, word or deed' (1940:400). Aggressive sorcery was also commonly practiced in secret, destroying the health of an unsuspecting enemy. In Ojibway society then a smiling face could not be trusted, as it might easily be masking rankling hatred.
The Ojibway social world was evidently quite like the modern 'risk society' of possessive individualists, with its blurring of differentiating ascribed boundaries, its mobility, its competitiveness, and its pervasive sense of mistrust and insecurity. The Ojibway also lived in an extremely harsh physical environment; one in which starvation was a very real possibility, leading to an intensification of pressure on individuals in a way analogous to the pressure caused by adaption to the constant technological change in the modern world xxi .
For comparative purposes, it would be valuable to discover what the Ojibway share with other societies who also have a similar ideology and experience of romance. Unfortunately, as I have noted, the ethnographic record concerning romantic love is weak, since love was not considered a topic worth discussing by serious anthropologists. It is significant, then, that in the few cases where we find indications of romantic idealization coincident with marriage xxii , they indeed tend to occur in simple dispersed hunting and gathering societies under conditions of considerable ecological stress. These cultures include the Murngin, the Ainu, the Ona, the Yahgan, the Ife, the !Kung, the Western Apache, and the Hottentot. From these admittedly fragmentary findings we can postulate that it is likely that societies with extremely fluid social relations marked by mobility and competition, operating according to individualistic worldviews within harsh or otherwise insecure environments may find meaning and emotional warmth in the mutuality of romantic relationships. Romance in these societies is associated with marriage, since the couple is idealized as the ultimate refuge against the hostile world, and functions as the necessary nucleus of the atomized social organization.
Sexual Freedom and Romance
There is, finally, another case very different type of social formation I can mention only in passing which seems to favor romantic love. These societies are neither centralized and rigid, nor are they atomistic, or under any extreme social or ecological pressure. Rather, they are group-oriented, nonindividualistic cultures that strictly control marriage, but that offer compensation to their youth by means of an institutionalized premarital sexual freedom; a freedom that often leads to powerful romantic attachments and idealizations.
Examples of this type are found in tribal India, Southeast Asia and in the Oceanic cultures where romantic love seems to occur.
In these cultures, the young people live together in clubhouses, which offer a private and separate enclave away from the responsible world of adulthood. Here they can pursue sexual encounters, but only with those partners whom they can never actually marry.
Within the clubhouse there is a free and easy atmosphere of equality and reciprocity between the sexes. But eventually couples form and are faithful to each other.
Sometimes this relationship develops into one of deep involvement that is felt to be the most powerful emotional tie in a person's life. This doomed romance is also regarded as the highest possible cultural and aesthetic value, and is celebrated in song and story.
The clubhouse, with its equality and dyadic love, is considered to be a kind of paradise that everyone experiences in adolescence, and which the rest of life cannot match, for in ii This claim is much disputed by other researchers studying the early family, as summarized in MacFarlane (1986 MacFarlane ( , 1987 , but strong (and, to my mind, convincing) opposition has not had much success in dislodging the dominant paradigm.
iii For a good account of modern sociobiological theories on love, see Jankowiak (1995) . The sociobiological argument was first proposed by Schopenhauer, who believed romantic love to be the means by which the Will created the future. As he writes, 'if Petrarch's passion had been satisfied, his song would have been silenced from that moment, just as is that of the bird, as soon as the eggs are laid ' (1966: 557) . Simmel makes the same case, with greater subtlety, arguing that the tragic dimension of romance derives precisely from the contrast between the subjective sense of the uniqueness of the beloved and the objective reality of the impersonal force of nature (1984) . ' (1984: 14) . Giddens (1992) argues that this form of love is necessarily asymmetrical and gender specific but this is not inherently the case, as further examples will show.
xiii As Anders Nygren writes: 'Eros recognizes value in its object, and loves it -Agape loves, and creates value in its object ' (1958: 210) .
Bertilsson laments that 'in the social theories of love, its passionate (solitary and extraordinary) side needs the countervailing force of reciprocal love' which she links to agape (1986: 33) . I agree with her as to the narcissistic narrowness of social theories of love, but when we look at personal accounts, we often find expressions of selfless devotion.
xiv Whether romance is vanishing or not, and what will replace it if it does, is a question that I cannot consider here, but refer the interested reader to Lindholm (1988a Lindholm ( , 1990 xx Andrew Buckser's undergraduate thesis on love among the Ojibway (1986) deserves recognition here as the inspiration for this section.
xxi It is significant that the Ojibway's greatest terror is of possession by a cannibal spirit, the windigo, which will drive them to devour their fellows. The 'basis of marriage' category was chosen because cultures with romantic love often link love and marriage. However, I tried to correct for the assumption that love and marriage go together and also get at the intensity of the romantic love ideology in the culture by using the category of 'suicide'.
Since romantic love, by definition, means that life without the beloved is not worth living, my reasoning was that suicide, stemming from rejection, grief at a lover's death, or frustrated marriage plans would be a good indicator of romantic idealization. Excluded here were suicides from hurt pride or as revenge. The final category, 'ideas about sex', turned out to be the file that yielded love stories and myths, which I assumed to reveal underlying beliefs about idealized relationships. The relationship between image and act is, of course, neither simple nor direct; but for my purposes even the discovery of pervasive romantic imagery was regarded as significant.
In doing their ratings, the researchers worked independently, selecting cases that they believed might warrant further study based on frequency and directness of the data, and scoring them on the degree to which romantic love appeared to exist in the society, both as ideal and as action. These cases were then compared by the researchers, who found that they were in general agreement in their ratings. A final list of societies where romantic love might be found was then made up, along with references and representative quotes. In 248 cultures researched in the HRAF, twenty-one societies were rated highly likely to have such a complex. xxiii Though see MacFarlane (1986) on the fluidity of early English and Northern European society, which he sees as conducive to a romantic love complex among the poor quite different from that later elaborated among the elite.
